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{TIBETAN} 00:00:12

First of all, begin by adjusting your motivation according to the instructions of all the great lamas of this tradition
and think that you are here on this occasion to receive the most profound Mahayana teachings with the ultimate 
aim of reaching the state of enlightenment in order to be able to benefit all sentient beings. With this thought 
please adjust your motivation for listening.

00:00:12 {TIBETAN} 00:04:23

We're going through different arguments here. We mentioned three arguments before, and it's very good to 
understand the context. We're giving arguments because basically we have doubts about certain things. We read 
certain things in one text, we read certain things in other texts, and we think that they are contradictory, and they 
generate doubt. First of all, there are arguments there to establish that hearers and solitary realizer arhats and 
aryas and so forth, they absolutely need to understand emptiness--they must have realisation of emptiness. This is
what those arguments finally establish. If we look into the Hinayana texts, and if we look into the two 
abhidharmas, which is the higher abhidharma and the lower abhidharma, there are statements there that state very
clearly that those hearers and solitary realiser arhats, meditate on the 16 aspects of the four truths, and they have 
this realisation of the person being empty of the self that is self-sufficient and substantially existent. So they have 
this wisdom of selflessness, they realise that thing, and they say that once they generate that wisdom, then 
gradually they become more and more familiar with this. And by becoming more familiar with this, they start 
abandoning more and more afflictions. And finally, there comes a point where at the end of this process, they 
become arhats, meaning they have abandoned all afflictions and they have become arhats. So these are the 
statements that we find in the Hinayana sutras, and the two abhidharmas. This is how it is explained. And then we
come into our text where it says what they realise is only coarse selflessness. And this path does not destroy 
seeds, so they do not abandon anything from the seed. So when you put those two things together, then you start 
doubting is there such a thing as an arya? Are these beings aryas? I mean, they are called "aryas". Are they aryas?
They're called "arhats". Are they arhats? To be an arhat means you must have abandoned all the enemies. They 
are a "foe destroyer," they must have destroyed those things. So are there arhats? Are there hinayana arhats? Do 
those things exist? This is the doubt that basically arises. And we come and establish that yes, there are Hinayana 
aryas, there are Hinayana arhats. In order to become arhats, they need to destroy the enemy. The enemy is the 
enemy of afflictions. And in order to destroy it, it means they have to destroy it from the seed. And for that reason
they must have realisation of emptiness. If they don't have realisation of emptiness, they cannot destroy the 
enemy, but they are Hinayana arhats, and therefore they need the realisation of emptiness.

00:04:23 {TIBETAN} 00:09:16

Let's go through those three arguments to simplify and clarify them. Basically these are arguments that establish 
that hearer or solitary realizer aryas or arhats, they must absolutely have realisation of emptiness. This is what 
these arguments establish. For the first argument, logically we're going to take the subject, (S1.) The hearer or 
solitary realizer arhat, not the arya, we're going to take the arhat. And we say (P2.) They necessarily must have 
realisation of emptiness (R3.) Because if they are deprived from the wisdom that realises the selflessness of 
phenomena--"deprived" means if they are lacking that wisdom realising selflessness of phenomena, then that 
point that we have that up to the sixth ground the bodhisattvas outshine them by means of the lineage, the actual 
meaning of that quotation would be destroyed. We lose that, the purpose of that meaning, because they don't have
the lineage. And if they don't even have the knowledge, the wisdom, the realisation of the selflessness of 
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phenomena, then why are we talking about the bodhisattvas at one point overtaking them? It means before that 
point they (bodhisattvas) didn't overtake them, they were not overtaking them. They were not because 
(superiority for the hinayana arhats) wasn't due to the lineage, it was due to the realisation. Therefore, they must 
have that wisdom. If they didn't have that wisdom we would not be here discussing, “the Bodhisattvas outshine 
them from that ground onwards.” So reason number one establishes they must have that realisation because if 
they didn't have it, we would not be arguing when bodhisattvas outshine them.

00:09:16 {TIBETAN} 00:12:09

And then we'll give the example, and we say (E4.) it is similar to the example of outshining those non-Buddhists--
those saints who are following this worldly path, which is just a path of comparison that gets them up to a certain 
point. But if they don't have, if they are lacking realisation of emptiness, they're going to be outshone by the one 
who has it by means of the realisation. This is the first argument. 

Now we come to the second argument. The second argument is easy to understand. However, the implications of 
the second argument are very vast. If you understand that second argument that actually clarifies quite a lot of 
doubts. It's vast, it covers a lot of area. So we say, (S.) take those hearer and solitary realizer arhats. (P.) If they 
did not have that realisation of emptiness, it would follow that they do not abandon the afflictions of the three 
realms. (R.) Because they would be devoid of that wisdom, realising selflessness of phenomenon. (E.) For 
example, they would be just like those non-Buddhist saints who just cultivate those concentrations.

00:12:09 {TIBETAN} 00:14:50

We bring up the example of those non-Buddhist saints and those meditators, and the case with them is that they 
are able to temporarily abandon manifest afflictions from the point of nothingness and below, or you could say, 
up to nothingness. But they are not able to abandon anything from the seed. So the reason why they do that is 
because they do not have the direct realisation of emptiness. Direct realisation of emptiness is the antidote that 
abandons and destroys things from the seed. So we say, if those aryas and solitary realiser arhats did not have that
realisation of emptiness, they would be lacking the antidote that destroys anything from the seed, and they would 
be just like those non-Buddhist saints who stay in concentration.

00:14:50 {TIBETAN} 00:17:41

In this second argument, at the end we conclude by saying by giving an example, and we say that the Hinayana 
arhat would be like the non-Buddhist meditators. When we say they are going to be like the non-Buddhist 
meditators, it doesn't mean they're going to be similar in every aspect. There is only one similarity that we 
highlight here. The similarity is that they temporarily abandon some manifest afflictions, but they are not capable 
of abandoning anything from the seed, just like those non-Buddhist meditators do. So there is only this similarity.
We're not saying they are exactly the same in each and every aspect, but we have found an aspect of similarity. 
And this is why we conclude that reasoning with this example. If we look at the presentation according to the 
abhidharma, the abhidharma says that in terms of tEhose Hinayana arhats, they have realisation of those 16 
aspects, and in particular they have this realisation of the person being empty of the self that is self-sufficient and 
substantially existent. They generate the realisation and then they gradually meditate more and more on that, and 
they develop more and more familiarity. The more they develop familiarity with this, according to the 
abhidharma, the more afflictions they abandon, and the more they progress along the path. And this is how they 
reach the end of the path. We say that gradual progression is similar to what more or less happens with that 
mundane path. They develop concentration and they go higher and higher and higher with that. But they're not 
the same, exactly, in the same way. Even in terms of the scope of abandonment they're not the same. We 
explained last week that those non-Buddhist meditators who follow that path which is a mundane wordly path of 
comparison can only lead them up to the point of temporarily abandoning manifest afflictions up to the point of 
nothingness. They cannot abandon their afflictions that are associated with the peak of existence because we said 
there's nothing to compare it with, and therefore they lack this last path. However, according to the abhidharma 
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presentation, hearers and solitary realisers they even abandon afflictions up to and including those associated with
the peak of existence. So even the range of abandonment is different between them. But there is similarity in the 
fact that they cannot abandon anything from the seed. That's a similarity.

00:17:41 {TIBETAN} 00:22:48

We come to the third argument. The third argument says that (P.) if those hearers and solitary realiser arhats did 
not have realisation of the selflessness of phenomena--in other words, if they did not have realisation of 
emptiness, then we would have the unwanted consequence that they would not have realisation of the selflessness
of the person. Now we need to explain this, why is it that we say that they wouldn't have realisation of the 
selflessness of person. They would not have it (R.) because they do not actually understand properly the 
aggregates that are the basis of imputation of the person. Because they have this self-grasping that is imputed 
self-grasping in terms of the aggregates, since they mistake the aggregates, then they can not have a correct 
understanding of the selflessness of the person that is imputed upon the aggregates. This is described as not 
understanding fully all the characteristics of the person that is imputed upon the aggregates. And we find this 
quotation also in Je Rinpoche's text where it says for as long as you do not destroy that imputed self-grasping, for
that long you will not have the correct realisation of the selflessness of the person. And this comment comes 
within the context of saying that, for as long as you are not destroying it because you have tenet--you have that 
view, that makes you think the aggregates exist in this particular way, and you're grasping, for as long as, due to 
your tenets, you don't let go of this view, you're not going to have correct realisation of selflessness of the person.

00:22:48 {TIBETAN} 00:28:08

So just for this third argument, if you can go back into the notes in the section of the third argument, it says 

"therefore they have not realised the complete characteristics of the selflessness of the person because the
basis that is imputed as self and person [the aggregates] is seen as a truly existing object, and is not 
undermined. Therefore, if they do not undermine that conceived object, conceiving the aggregates that 
are the basis of imputation as truly existing, they do not undermine the conceived object grasping the 
person that is the phenomenon that is imputed as truly existing. This is because they do not realise the 
person as lacking true existence. This indicates that they do not realise the complete characteristics of the 
selflessness of the person."

 It's a delicate point here because what it is saying here is that if they do not realise this selflessness of the 
aggregates, which is selflessness of phenomenon, they will not have realisation of the selflessness of the person, 
and the way that it is phrased indicates that there is pervasion--that it must be the case. Usually this is not the 
case. If you are dealing with a certain individual--just one individual, how is one person going to realise this, 
there is no pervasion in that. And the reason for that is because the individual will first understand the selflessness
of the person, and will then understand the selflessness of phenomenon. So if you're talking about one specific 
individual, if you say, ‘because they don't understand the selflessness of phenomena it follows that they don't 
understand the selflessness of a person.’ The answer to that is ‘no pervasion’ because they understand the 
selflessness of the person first. The lack of one understanding is not stopping them having the understanding of 
the other. But here Lama Tsongkhapa is talking about the collective group of those arhats, and because he's 
talking about the collective group of these arhats there is pervasion, there has to be pervasion. If they don't realise
the selflessness of phenomena they're not going to have correct realisation of the selflessness of the person. Why 
is it pervasion in this case? Because it is a group. Even if one person is missing the realisation of the selflessness 
of phenomena someone else has it in that group. If we deal with them as a group, we say ‘as a group, if you are 
lacking the realisation of the selflessness phenomenon,’ meaning if you don't understand the lack of inherent 
existence of the aggregates, ‘you're not going to come to understand the selflessness of the person that is imputed 
upon the aggregates.’ So you don't have this understanding of the complete characteristics. There are two 
arguments that are given in that. This sentence contains two arguments. The (R1) first one is that, as it says, 
through following that particular path and developing familiarity with the path, those, Hinayana arhats, how do 
they get there? They have to develop familiarity with the path and that path eventually destroys more and more 
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enemies. So they come to the end of the path. And with that they must have correct understanding of the 
selflessness of the aggregates. And then it says, the (R2.) second reason is what is it that is stopping them of 
having correct realisation of the selflessness of the aggregates or the selflessness of phenomena is that they have 
this imputed self-grasping. So there are these two points that are included here.

00:28:08 {TIBETAN} 00:34:14

That second sentence from the paragraph that we read, it's, these are actually the words from the auto 
commentary to Chandrakirti’s, Entering the Middle Way. So it says,“therefore, if they do not undermine the 
conceived object, conceiving the aggregates that are the basis of imputation as truly existing,” so undermine 
means negate - if they do not negate the idea that the aggregates are truly existing and they keep conceiving so 
that they are looking at this conceived object and they keep thinking that they are truly existing. So if they do not 
deny, if they do not negate that thing, if they do not undermine this, they do not undermine the conceived object 
grasping at the person. That is the phenomenon that is imputed as truly existent. So if they do not negate true 
existence of the aggregates, they're not going to be able to negate the true existence of the person that is imputed 
upon the aggregates. And as we say, usually there is no pervasion of that thing because the usual order of things is
that you negate the conceived object of the person that is imputed as being truly existent, first. And then once you
realise that, in the second phase you will negate the conceived object that is grasping the aggregates as being truly
existent. But since, here, we are discussing the group of Hinayana arhats there is pervasion, and the pervasion 
allows us to present the argument in the opposite order.

00:34:14 {TIBETAN} 00:37:55

We say, in the case of individuals there is a definite order. So an individual will definitely have a realisation of the
selflessness of the person first, and then later on they have realisation of the selflessness of phenomena. And the 
reason for that, we say, is it is easier to do it this way. When we say it is easier, it doesn't mean that the emptiness 
that they realised through negating whatever they are negating is different. It doesn't mean that there is difference 
in the subtlety of emptiness--that one emptiness grosser and the other one is more subtle and therefore one type of
emptiness is easier to understand. It's not that. When we say it is easier this way is due to the basis of 
characteristics--one of the bases of characteristics is easier to help you generate the realisation. So the basis of 
characteristics is the person as opposed to the aggregates. And we say, look, when you hear "person," "self," "I," 
it is quite easy to develop an understanding of dependent origination on a gross level, because it's not very hard to
understand that I have a person that is imputed upon the aggregates and therefore the person is a case of a 
dependently originated entity, because it is imputed upon the aggregates. That is an initial gross understanding of 
dependent origination that is very easily generated, if you're dealing with a person. Once you generate the gross 
understanding of dependent origination, you're going to sit down and meditate on it, and use a lot of reasoning, 
and you will refine it. You will go from the gross to the subtle understanding of dependent origination. But the 
initial generation of the gross understanding is very easy with a person because you understand--you see the 
person is imputed upon the aggregates. This is what we mean by ‘due to one being easier to realise.’ Individual 
people will understand selflessness of the person first. It's not that the selflessness of the person entails emptiness 
that is grosser or easier to understand. It's the same difficulty or the same subtlety with the emptiness entailed in 
the selflessness of phenomena.

00:37:55 {TIBETAN} 00:41:47

If you look at the way that the yogi meditates, the yogi meditates and is focused on him/herself--how do I exist? 
Let me examine myself. Do I exist the way I appear? The yogi understands that all the afflictions and all this 
suffering of ageing, sickness, death, all of those things, come from wrong views, the views of the perishable. So 
the yogi is quite motivated to look at his/her own self. Yogis do not look at other phenomenon. They aske the 
question: “how do I exist?” First the Yogi will come to understand that me, myself, the person that is me is 
imputed upon the aggregates, and so forth. So they will understand the emptiness of the person, of himself or 
herself. Not generally the person but himself or herself. And then they will turn their attention to the aggregates 
and have the similar realisation in terms of the aggregates.
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00:41:47 {TIBETAN} 00:44:11

Actually, once they have their first realisation, which is the selflessness of the person, in order to have that 
realisation, it means they have developed reasoning in order to settle that view, to settle that point. And then when
they turned their attention, and they say ‘let me examine the aggregates’ or ‘let me examine another phenomenon 
other than myself’--usually it's the aggregates straight after that, they, in a sense it is easy to do it for the second 
object. Why? Because they have already done it for the first object, and it does not require the development of 
new reasoning, new arguments. They don't need new arguments. They already have worked through the 
arguments that settle selflessness on a subtle level. So, it said that ‘the previous realisation induces certainty for 
the new realisation’, and there is this expression that says ‘merely by directing their attention,’ it means now let 
me look at those aggregates, how do they exist? So merely by asking these question, because they have all the 
previous reasoning, very quickly they establish, ‘they see that is similarly empty.’

00:44:11 {TIBETAN} 00:46:05

Then it continues by saying "in this way it is extremely difficult to realise the meaning of what has been 
mentioned above. And it seems that even the teachings of this system and those of the text of Master Shantideva 
are not explained properly in terms of reaching a conclusion about this issue. The way in which doubt arises and 
the way in which the issue is settled by removing such doubt is as follows." And then we go into serious 
explanation. So, you see that Lama Tsongkhapa is saying that these issues are extremely difficult to understand 
and settle, and actually, here, from the three reasonings that have been given--which are the reasonings to 
establish that Hinayana arhats must have realisation of emptiness, he's referring specifically to the second 
reasoning. And he's saying, actually, this point is quite difficult to understand, and it seems that in this system--
the system of master Chandrakirti, and also in the text of Master Shantideva these things are not properly 
explained. He says they are great masters, but that second reasoning is not properly explained. And to properly 
explain this and settle the issue, he says you must see the way in which doubt arises. You must see the doubt, 
must address the doubt, clarify the doubt. And once you do that, then you will settle the issue. So what is that 
second reasoning and how does doubt arise? The second reason, it was saying that if Hinayana arhats do not have
realisation of selflessness of phenomena it would follow that they would not abandon any afflictions from the 
seed, which means that Hinayana arhats would not be able to abandon the afflictions of the three realms of 
existence. This is the point. He says you must understand how doubt arises with this, and how we clear away the 
doubt.

00:46:05 {TIBETAN} 00:50:23

It continues by saying,

"if valid awareness settles that the self-sufficient and substantially existing self does not have the same 
nature with the aggregates, the selflessness that is empty of being other than them, and the 16 aspects 
such as impermanence, then certainly it will arise. And when that happens, those who are mainly to be 
trained in this way will also become very familiar with that. If they do that, the direct realisation of 
selflessness of the person will come--it will be established through reasoning of direct yogic perception."

It is explaining how doubt will certainly arise. First of all, he is saying here that we have valid awareness that has 
to settle a number of issues. The first one is that the self-sufficient and substantially existing self does not have 
the same nature with the aggregates. And the other one we have to look at is the selflessness that is empty of 
being other than them. They are the different views that we have in terms of the self and the aggregates. 
Definitely there is the view of a self that is permanent, singular, and has the power, and this self is different nature
from the aggregates. Often it is described as the soul or the atman and so forth. It is very important to understand 
because here the term comes again and again, "the self-sufficient and substantially existing." First of all it is very 
important to understand this notion of this self-sufficient self. We have two terms here, the "empty" and the 
"selfless." The "empty" refers to negating the single, permanent and self-powered, and "selfless" negates the self-
sufficient substantially existing self. This term, the "self-sufficient," what is wrong with it? What does it mean? 
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There is a very good explanation in The Essence of Eloquence5 of Lama Tsongkhapa who describes the way that 
we view or we relate to our aggregates, and we have this grasping that is an innate grasping. It's an innate 
grasping that conceives the self as being the boss, and the aggregates as being, let's say, the servants, or 
sometimes it is the example of the king and the ministers--the minister who has servants. Anyway, someone who 
has the authority, who is the boss, who gives the commands, and someone who obeys the commands. And 
similarly, not just the boss and the servant, but also the one who controls--the controller, and the one who is 
controlled, like the aggregates are controlled by the person. There is this idea that the self is the boss because the 
self decides, gives the command, and then the body or the speech act accordingly. They follow these commands. 
Lama Tsongkhapa says, actually this is not mistaken awareness, and it is not wrong awareness. We all have it, it 
is an innate type of grasping, and we all have it. He says, that thing appears to everyone. So, as we say, it is innate
grasping. It's not mistaken awareness. It's not wrong awareness. And everybody has it. What is mistaken 
awareness? It is that whereas it appears like this to you, you have the understanding that the self is not relying 
upon the aggregates. So it is independent. It does not depend. It does not rely on the aggregates. It's not just that it
is the boss and the servant. It is while I'm the boss and they are my servants, I am different, and I do not rely upon
these aggregates. So that notion that says "I do not rely," "I do not depend on them," this is wrong awareness. 
This is mistaken awareness. And this is what we're trying to negate under the term "self-sufficient."

01:00:19

As you can see, in this sentence we have A, B, and C. First of all we're dealing with negating the self-sufficient 
and substantially existing self. This is selflessness. The next one is we are negating the empty of being other than 
them, so that the person is other than the aggregates. Other than the aggregates indicates that you have a self that 
is singular, it is permanent, and it has all the power. Empty negates all that. And the C in the sentence, the third 
one, is the 16 aspects such as impermanence. What the sentence says is that there is valid awareness that can use 
reasoning and can establish, definitely can establish those three things. When it says ‘it will certainly arise’, it 
means that clarity with those things--you use reasoning, that reasoning of valid awareness will definitely settle 
those things. This thing will come.

01:00:19 {TIBETAN} 01:03:18

The next sentence, 

"and when that happens, those who are mainly to be trained in this way will also become very familiar 
with that."

So "when that happens," means when that when valid awareness settles the selfless, the empty and the 16 aspects,
when that happens. "Those who are mainly to be trained in this way" indicates those who are mainly to be trained
through this. They are very interested in understanding the selfless, the empty, and the 16 aspects of the four 
noble truths, and they're using valid awareness. They are trained through this valid awareness, they are trained 
through this type of investigation, and because they are very interested in that, they see that this is a path that will
take me somewhere. So they engage that and with enthusiasm they become very familiar with that. They develop 
their understanding through that.

01:06:09

He says "if they do that"--they have that interest and they become more and more familiar with that, "the direct 
realisation of the selflessness of the person will come. It will be established through reasoning of direct yogic 
perception." So it says that by relying on valid awareness, they follow that process, they become more and more 
familiar with the argument, and there comes a point that actually they have this understanding of the selflessness 
of the person that is lacking the self-sufficient and substantially existing self. They develop the union of calm-
abiding, and special insight. And when they develop it, initially it is conceptual, and with that conceptual union of
calm-abiding and special insight they focus on that gross selflessness of the person, single pointedly. As they 
enter equipoise in that, that equipoise has some clear appearance-- the aspect of clear appearance. That clear 

5 Pp 301. in Robert Thurman’s translation in Central Philosophy of Tibet.
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appearance comes in different levels, and it's going to be refined as they progress more and more. Initially 
because we say this union of calm-abiding and special insight is conceptual, definitely it has dualistic appearance.
There is duality. It is not free of duality. But the more they meditate on this, the more they refine it, and the more 
they remove this duality. Eventually they will come to the point of ultimately removing the final traces of duality. 
And at that point they will have the direct realisation of selflessness. And this is established through reasoning of 
direct yogic perception.

01:06:09 {TIBETAN} 01:11:50

At the end of this paragraph it says "it will be established through reasoning of direct yogic perception." What is 
this reasoning of direct yogic perception? Actually, this is reasoning that we find in pramana. This is all the 
reasoning about logic, valid awareness and logic. What are we going to establish, what is this direct yogic 
perception? We say (S.) take that realisation of the gross selflessness of the person, which is the person lacking 
the self-sufficient and substantially existing self, that is understood through a generic image. (P.) It follows that if 
you continuously rely upon the methods that allow you to develop familiarity, it follows that the final clear 
appearance is suitable to be established. What we say here is, take that gross understanding of selflessness that is 
through generic image. "If you continue to rely upon the methods that allow you to develop familiarity." What are
these "methods"? "Methods" is, for example, anything that can support your concentration. So relying upon the 
spiritual teacher, developing hearing, reflection, meditation, all the things that we do, all the methods that we rely 
upon in order to enhance our understanding and our meditation. He says you begin with conceptual realisation 
through a generic image. If you continue working with all these aids that support you, it follows it is suitable for 
you to obtain that final clarity--the final clear appearance. And then it gives the argument. Why? (R.) Because of 
the qualities of the support and the supported that do not need further familiarity. What is the "support" and what 
is the "supported"? The "support," or the basis, here, is the mind, the mind that is clear and knowing. The 
"supported" is something that exists in relation to that mind. Basically, it's referring to qualities of the mind. So 
you have the mind, and that mind has many qualities. What qualities? For example, you have developed that 
union of calm abiding and special insight. It's a quality of the mind. It is conceptual, but it's a great quality of the 
mind. You have concentration, you have this, you have the other. It says (R.) due to the relationship between the 
basis and that which is based upon it, you don't need to develop new familiarity. If the mind already has 
developed a particular quality, you don't need to develop it again. You already have it--you have already 
developed familiarity with that thing, you already have it. This, of coarse, that argument, you don't need to 
develop familiarity. We already have it. It needs to be explained within certain context. Obviously if you're 
talking about the Buddha, the Buddha has already developed complete familiarity with everything. It doesn't need
to develop. As an ordinary being, we haven't developed that familiarity yet. So he says, you work hard, you 
establish some quality, and you progress. The thing you have achieved, you already have familiarity with this. 
You don't need to work anew and reestablish it. You already have it. It's one of the qualities that you have. And 
usually you will use this then as a step stone, then you will develop another quality, then you will progress. So it 
says you don't need to develop familiarity. Well, as a beginner, you do. Initially you do. But once you have it, it's 
there. You have it.

01:11:50 {TIBETAN} 01:17:39

Actually this reasoning of direct yogic perception applies to each and every quality of the mind. Particularly, here
though, we use it because we want to establish this understanding of selflessness--how you will have the final 
direct realisation, but the same principle applies to every quality of the mind. For example, you could be looking 
at compassion. Initially what you do is, with a lot of effort, you generate a small amount of contrived 
compassion, so it's small, it's contrived--conceptual, but, it says, if you continue relying upon all these methods 
that support it, such as, for example, you continue relying on a spiritual teacher, they're going to give you 
instructions, you take the instructions to heart, you meditate, you do the practise they tell you to do, then 
eventually it is suitable for you to obtain the final level of clarity, which means from contrived you will develop it
to uncontrived. Why? It's the same reason, because it's a quality of the mind, and what you don't have you 
develop. What you already have familiarity with you don't need to redevelop.
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01:17:39 {TIBETAN} 01:20:20

That is a very important point, the reasoning that we give, and we say the reasoning is because of this relationship
between the base, which is the mind--clear and knowing, and that which is based upon it, which is the qualities of
the mind. And the basic principle here is you don't need to develop familiarity with something that you are 
already familiar with. And that indicates that there is a limitless development of the qualities of the mind, which is
not the case with qualities of the body, or it's not the case with physical entities. The mind is not physical. If you 
take the example of the body, and the qualities or the abilities of the body, the body is the basis, and that which is 
based upon it, is physical abilities. We do not have limitless physical capability. We have limited ability, and the 
example that is given in the text is usually jumping, like how high you can jump, or how far you can jump. On 
the basis of the physical body, of coarse you can train, and you can become good at jumping, and you can jump a 
little bit further, and a little bit higher. But there will come a point where you cannot jump any further--physically 
you are limited as to how far you can develop the jumping quality. But when it comes to the mind, you are 
limitless, and what you have already developed familiarity with, you're done with this and you can move to the 
next thing. You can go further. And that establishes that you can have that final absolute clarity of direct 
realisation.

01:20:20 {TIBETAN} 01:24:03

The other example that is given in the text other than jumping is the example of the temperature of the water. The
basis here is the water. And the temperature--the heat of the water is one of the qualities that is based upon the 
water--the substance of water. So he says, of coarse you can increase the temperature of water, but only up to a 
certain point. And what we observe in this example is that the more you increase the temperature of water, the 
more that temperature, that increase of that quality actually exhausts the element, because the water dries out--it 
evaporates. So it's an example where the increase of quality even comes to the detriment or to the final 
destruction of the actual basis upon which the quality is increased and generated. So what we say is that this is 
what is happening with physical entities, but the mind is not physical, and therefore there is this statement that the
mind or the qualities of the mind can be developed limitlessly. And this is where we say, of coarse, you have to 
explain this in the context of still being a sentient being, not a Buddha. When you're at the point of the Buddha, 
you have reached the limitless state, because you'll have perfected everything, your compassion, your realisation, 
your abandonment, everything you have is perfected. You have reached perfection. But prior to that state, as an 
ordinary being, your potential for development, is limitless. So it's just that our mind cannot exactly conceive 
how big or how far we can go with our development. But otherwise the potential of the mind is limitless.

01:24:03 {TIBETAN} 01:26:53

We had the example of the water, and the more you increase the temperature of the water, actually you're in 
danger of losing the water altogether. But in the case of the mind, it makes the point of saying, actually we 
observe the opposite. The more you develop the qualities of mind, your love, compassion, and wisdom, and 
whatever quality you develop, the more you have this increase of qualities, there is no danger of exhausting the 
mind as it is in the case of the water. Actually, the more those things increase, the more the mind also increases 
along with them. So it's the opposite of exhausting the mind. It's quite the opposite. You're increasing the mind.

01:26:53 {TIBETAN} 01:28:39

Up to here, those three sentences are things that our system, the Middle Way Consequence School accepts. We 
are in the context of the doubt arising, but we begin by highlighting points that we commontly accept. So what 
does the Middle Way Consequence School accept? We accept that:

Valid awareness can actually settle the issues of the lack of self-sufficient and substantially existing self. 
It can settle the issue of the self being empty of being other than the aggregates.
It can settle the issue of the 16 aspects. 
Then we also agree that if you train in this way, you will become familiar, and the more you become familiar with

that, eventually you will develop the direct realisation of the gross selflessness of the person. 
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And, direct yogic perception establishes that. 

So up to here, these are things that also the Consequence School agrees. So it's almost like common agreement. 
We agree on all those points.

01:28:39 {TIBETAN} 01:30:29

Okay, we stop here.
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